The aim of this article is to outline a theory cultural trauma, with reference to slavery and the formation of an African American identity. With this in mind, the concepts 'collective memory' and 'collective identity' are discussed and linked with a theory of intellectual generations. It is proposed that the notion of an 'African American' emerged as part of the efforts of a generation of black intellectuals to come to grips with their, individual and collective, rejection by American society after being promised full integration following the end of the Civil War (1861-5). Slavery, not so much as experience, but as a form of memory, was a focal point of reference in this process.
[T]raditional historiography has featured predominantly the belief that history itself consists of a congeries of lived stories, individual and collective, and that the principal task of historians is to uncover these stories and to retell them in a narrative, the truth of which would reside in the correspondence of the story told to the story lived by real people in the past.
However, as history became a discipline and a profession, its linkage with collective memory became more reflective and problematic, limited by the norms of science and the rules of evidence. Still, the narrative form and the poetic intention remains present, even with the focus on documented factuality. 1 White offers an eloquent discussion of the relation between history and memory in which he attempts to resolve the tension by placing both in time and sociopolitical context, that is, in history (1987: 58 ff.).
Sociologists do not often think about memory and not often enough about history (for the exceptions, see Misztal, 2003) . I want to break a little with that tradition by discussing the centrality of the past and of collective memory in identity formation. My example is drawn from my research into the making of African American identity, as framed within the theory of cultural trauma. While rooted in this particular example, my presentation is structured around a more general model, centered around the concepts cultural trauma, collective memory and narrative. 2 
Cultural trauma
An elaborated discussion of the notion of cultural trauma as a theoretical frame for understanding the development of collective identity can be found in Alexander et al. (2004) . I offer only a brief summary here, as it relates to my own problematic. Like memory, the notion of trauma, or deeply felt emotional response to some occurrence, has both individual and collective connotation. Alexander ('Introduction', op. cit.) speaks of a cultural trauma:
. . . when members of a collective feel they have been subjected to a horrendous event that leaves indelible marks upon their group consciousness, marking their memories for ever, and changing their future identity in fundamental and irrevocable ways.
Most often trauma is conceptualized on the individual level through psychological and psychoanalytical frameworks (for exceptions, see Antze and Lambek (eds) (1996) and Bal et al. (1999) ). We sought a more cultural notion that would help us account for the emergence of new collective identities in times of social crisis, so deep as to undermine established identities. The aim was modest, not to construct a general theory, but one restricted to the emergence of collective identities in times of crisis.
As opposed to psychological or physical trauma which involves a wound and the experience of great emotional anguish by an individual, cultural trauma refers to a dramatic loss of identity and meaning, a tear in the social fabric, affecting a group of people who have achieved some degree of cohesion. In this sense, the trauma need not necessarily be felt by everyone in a group or have been directly experienced by any or all. While it may be necessary to establish some event or occurrence as the significant 'cause', its traumatic meaning must be established and accepted, a process which requires time, as well as mediation and representation. A cultural trauma must be understood, explained and made coherent through public reflection and discourse. Here, in modern societies, mass-mediated representations play a decisive role. Alexander (in Alexander et al., 2004) calls this process 'a meaning struggle' and 'a trauma process', and we sometimes called it a 'trauma drama', when, with the help of mass mediation, collective representation, the collective experience of massive disruption and social crisis becomes a crisis of meaning and identity. Let me offer the more formal definition of cultural trauma provided by Neil Smelser (in Alexander et al., 2004) :
A memory accepted and publicly given credence by a relevant membership group and evoking an event or situation which is (a) laden with negative affect, (b) represented as indelible, and (c) regarded as threatening a society's [or group's] existence or violating one or more of its fundamental cultural presuppositions.
The point here is that collective identity formation, which is intimately linked with collective memory, may be grounded in loss and crisis, as well as in triumph. In fact, one way of dealing with loss is by attempting to turn tragedy into triumph, something which is one of the common themes or processes in our collaborative studies of cultural trauma (Alexander et al., 2004) . This process may take time, especially if the group in question is in a marginal or subordinate position, as is the case with American blacks.
Collective memory/collective identity
As already mentioned, sociologists seldom speak about memory, except perhaps disparagingly as nostalgia. Modernity is characterized by the 'tradition of the new', by future, rather than past, orientation. Central to modernity and to one classical sociological narrative is not only the idea of progress, but also that of freeing individual and society from the shackles of the past. As Marx put it with respect to the events of 1848, the burden of the past weighs heavily on the present. Memory is usually left to psychologists and biologists and now to the newly developed cognitive science. But memory in the form of history and tradition is central to what we mean by society and to all social interaction, which was exactly the point Marx wished to make. Memory provides individuals and collectives with a cognitive map, helping orient who they are, why they are here and where they are going. Memory in other words is central to individual and collective identity.
Memory is usually conceived as individually based, as residing inside the heads of individuals. Theories of identity formation, socialization, tend to conceptualize memory as part of the development of self and personality. Notions of collective identity building around this model (like the collective behavior school) theorize a 'loss of self', and thus of the constraints of memory (as super ego or ingrained habit) in accounting for collective behavior and the formation of new collective identities. The barrier to memory once crossed, the new collective identity is thought to emerge sui generis. A similar notion can be found in the classical Marxian idea concerning the emergence of class consciousness.
The Durkheimian tradition in social thought on the other hand has seen collective memory as central to the reproduction of society. This variant of functionalism focuses on collective events, rituals and ceremonies in maintaining social solidarity. One can thus speak about 'How Societies Remember ', as Paul Connerton (1989) does. Within this tradition, collective memory is defined as recollections of a shared past which are passed on through ongoing processes of commemoration, officially sanctioned rituals which remember a group through calling upon a common heritage, with a shared past as a central component. 3 Such processes are as much physical and emotional as they are cognitive in that the past is both embodied and recalled through such cultural practices. Here individual memory is conceived as derivative of collective memory. It is the collective memory which orients a group, providing the temporal and cognitive map mentioned above. Collective memory unifies the group through time and over space by providing a narrative frame, a collective story, which locates the individual and his and her biography within it, and which, because it can be represented as narrative and as text, attains mobility. The narrative can travel, as individuals travel, and it can be embodied, written down, painted, represented, communicated and received in distant places by isolated individuals, who can then, through them, be remembered and reunited with the collective.
This links collective memory to the formation of collective identity and brings it close to Eyerman: The Past in the Present 161 myth and to ideology. In her discussion of the role of photography in the representation of pain, Susan Sontag (2003: 85-6) writes:
Strictly speaking, there is no such thing as collective memory -part of the same family of spurious notions as collective guilt. But there is collective instruction. All memory is individual, irreproducible -it dies with each person. What is called collective memory is not a remembering but a stipulating: that this is important, and this is the story about how it happened, with the pictures that lock the story in our minds. Ideologies create substantiating archives of images, representative images, which encapsulate common ideas of significance and trigger predictable thoughts, feelings. 4 This would make the lines between the discipline of history and collective memory sharp and distinct.
The present as an unfolding of the past
From this perspective, the past is a collectively shaped, if not collectively experienced, temporal reference point, which is formative of a collective and which serves to orient those individuals within it. The past becomes present through symbolic interactions, through narrative and discourse, with memory itself being a product of both, 'called upon to legitimate identity, to construct and reconstruct it' (Antze and Lambek (1996) 'Introduction'). While the 'past' may be embodied in material objects, in the way a town or city is structured, or the arrangements in a museum which are laid out to recall aspects of the 'past' in a particular way, what the past means is recounted, understood and interpreted and transmitted through language and through dialogue. These dialogues are framed as stories, narratives which structure their telling and influence their reception. 5 All nations and groups have founding myths, stories which tell who we are through recounting where we came from. Such narratives form 'master frames' and are passed on through traditions, in rituals and ceremonies, public performances which reconnect a group, and where membership is confirmed. Within this process, 'we' are remembered and 'they' are excluded. These founding narratives can be compared to discourse in the sense of Foucault, especially as developed in The Archaeology of Knowledge (Foucault, 1972) . 6 Where Foucault's discourses, at least as developed in this work, impose order from above and outside through disciplinary knowledge, narratives are less institutionalized, more open and malleable. Discourses offer what Stuart Hall and others in the Birmingham School called the 'preferred readings' of texts, in that they structure possible telling and impose interpretation, producing the object of which they speak; thus linking discourse with established power and thus with ideology. Discourses, in this sense, unify, and legitimate, a diverse set of practices, 'establishing' a 'system of relations' (Dreyfus and Rabinow, 1982: 65) . Even in literary fields or in popular culture, discourses can be silently at work in terms of selectivity, sorting out those authors/texts that express the ideologies and values of the dominant culture. It is these that are more likely to get published, to be read and talked about.
Both narrative and discourse have in common that they are framing structures which include and exclude, voice and silence, conditioning what can be seen and said and by whom. As opposed to Foucaultian discourse, however, collective narratives leave more room for individual agency even as they provide the framework through which individual stories gain wider meaning. While discourses are exercises in power and empower those rightly positioned, narratives can provide means for a 'counter-story' for a minority or an oppressed group, in which some of the central concepts of a dominating discourse can be appropriated and given new meaning. An example is the concept of 'race', which was appropriated and revalued by American blacks in their struggle to redefine their standing in society. Even here, however, those more powerful 'representatives' of a marginalized group can exert a discursive influence in seeking to define how their groups should be represented.
In many instances founding narratives involve a dramatic, traumatic, occurrence from which the collective is said to emerge. In this, such narratives might be compared to myths, but they lack the all-embracing and ontological scope with which myth is usually associated. This 'primal scene' is usually given positive connotation, but it can also be negative. 7 In all cases, however, it is powerful in the sense of being emotionally compelling. Founding narratives are about creating, constituting, a collective subject as much as they are about creating an 'imagined' community. This process is usually studied at the level of nation states and nation-building, but I have applied it in the study of social movements and, most recently, in the study of an ethnic minority, black Americans. For the latter, a generational perspective complementing the concepts of cultural trauma, collective memory and narrative was helpful. 8
Cycle of generational memory
Cultural trauma calls attention to the negotiated recollection of events and to the role of representation. There is power involved here as well, the power of political elites for example, of mass media in selecting what will be represented, thus affecting what will be forgotten as well as remembered. In the case of extremely powerful occurrences, like civil wars, there may be additional factors at work. Interpreting events may take time and distance. Where there are winners and losers, the losers may never get their side told, or they may have to wait, sometimes even generations.
In their study of Spanish representations of the Spanish Civil War, Igartua and Paez (1997: 83-4) 
The memory of slavery and the idea of an African American
Slavery is a cultural marker, a primal scene and a site of memory in the formation of African American identity. Succeeding generations of African American intellectuals have formed their own sense of identity and mission as they have reflected upon and re-interpreted its meaning. In the process, they articulated and reconstituted the collective narrative. The American Civil War ended in 1865 with the victory of the Union Army and the promise of emancipation as proclaimed by President Abraham Lincoln in his famous address of 1863. This resulted not only in the formal freeing of all slaves, but in the occupation of the defeated South and instituting of its Reconstruction. A central plank in this rebuilding process was creating the conditions of full citizenship for black Americans, including education for the young and active political participation for those older. The future not the past was the focus of attention. The first generation of black intellectuals took form in the 1890s after the 'failure' of Reconstruction and the re-establishment of formal segregation in the South through 'Jim Crow' practices and continued informal segregation in the rest of the nation. The meaning of the past and the memory of slavery was back on the agenda, as a reconciliation between North and South produced a new notion of 'white-ness' in the backlash against Reconstruction. In the dominant narrative, the Civil War was reframed as a 'civilizing war' and slavery as benevolent for blacks.
Although the black intellectuals who articulated this failure and attempted to counter this process could themselves be considered the fruit of Reconstruction and its educational policies, the crushing of raised expectations set in motion the process of cultural trauma which involved re-evaluating the past in the search for new foundations. They who thought they would be fully-fledged Americans were forced to rethink themselves as a marginalized group; in the process, and among several alternatives, the notion of African American emerged. Two aspects of identity formation can be noted here: the creating of a collective subject and the shift of collective identity from local community to the national and international level. Central actors here were the former slave, Booker T. Washington, founder of the Tuskegee Institute specializing in applied education and advocating the idea of self-help. His chief rival for the position of leading African American intellectual was the northernborn, Harvard-educated sociologist W. E. B. Du Bois, partisan of the idea of the 'talented tenth', an avant garde made up of the highly educated which would lead the race on a path from the margins to the center.
Both Washington and Du Bois saw cultural politics as the chief means of gaining acceptance in American society, especially since traditional politics was essentially closed. Du Bois propagated the idea that one could be both African and American, loyal to a nation, but not to its racist culture. Washington favored self-help, relatively autonomous, economically independent black communities. Common to both was the notion that slavery produced a unique opportunity for black Americans, providing a culture and personality and a distinctive racial mission. Slavery was, in their view, a stepping-stone to racial progress. This laid the foundations for a 'progressive' narrative which would be formative for the second generation.
In addition to these intellectuals, popular culture also played a formative role in forming the consciousness of this generation. The narratives of former slaves were the first forms of literary expression for American blacks to gain popular appeal, first as part of the anti-slavery Abolitionist movement and then as more commercial adventure stories. Black-faced minstrel shows were extremely popular and began using black performers by the end of the century. The first black novelists and poets emerged, giving voice to a new perspective on American society, even where they were constrained by the literary genres and tastes of the dominant culture. Most important of all, perhaps, was the emergence of a distinctive folk music, the blues, a form through which black subjectivity could be publicly expressed. The blues was the singular form which could express both the collective in the individual and the individual in the collective, the 'I' as well as the 'We'. Lines such as 'I woke up this morning, there was sorrow on my mind' are classic in the blues, as is the unspoken understanding that the 'sorrow' is a collective, as well as individual, experience. Even unreconstructed intellectuals like Du Bois could locate themselves in this music, though many of the talented tenth found it too closely connected to a past they wanted to transcend, if not entirely forget. Such forms of expression transmitted the memory of slavery across generations, as it did across America, following the paths of newly freed black labor.
The conditions and events which were formative for the second generation include the participation of black Americans in the First World War and the demographic shifts which followed in its wake. Millions of blacks left rural areas and agricultural labor to find work in the urban centers of the North and South. This Great Migration and the often violent reactions it caused, the race riots of 1919 are notorious, fundamentally changed representations of black experience, where the meaning of slavery and the reinterpretation of the African past were central. These changes were also conditioned by the development of mass media beyond the printed word. The black press, which had emerged during slavery and exploded since emancipation, was an important collective voice now supplemented by radio, film and the recording industry, forces which helped define the 1920s as the 'Jazz Age' and the urban black as a 'New Negro'. The American public became curious about the new centers of black life in cities such as New York, Chicago, St Louis and Kansas City. 'Slumming' in white-only night clubs in black neighborhoods like Harlem became a defining factor in the 'discovery' and commercial exploitation of black musical forms, like blues, jazz and the accompanying dances. It appeared that blacks had 'proved' themselves worthy, at least at the level of popular culture. Before this all collapsed in the economic depression of the 1930s, two narrative frames solidified in the discourse on the black experience since slavery: the progressive and the redemptive.
These can be illustrated through two exemplary quotations:
Someone is always at my elbow reminding me that I am a granddaughter of slaves. It fails to register depression with me. Slavery is sixty years past. The operation was successful and the patient is doing well, thank you. The terrible struggle that made an American out of a potential slave said 'On the line!' The Reconstruction said 'Get set', and the generation before me said 'Go!'. I am off to a flying start and I must not halt in the stretch to look behind and weep. Slavery is the price I paid for civilization, and the choice was not with me. It is a bully adventure and worth all that I paid through my ancestors for it. (Zora Neale Hurston (1928); see Watson (1995)) We are the descendants of men and women who suffered in this country for two hundred and fifty years under the barbarous, the brutal institution known as slavery. You who have not lost trace of your history will recall the fact that over three hundred years ago your fore-bearers were taken from the great continent of Africa and brought here for the purpose of using them as slaves. . . . They suffered, they bled, they died. But . . . they had a hope that one day their posterity would be free, and we are assembled here tonight as the children of their hope. . The first quotation is by a central figure in the Harlem Renaissance and the New Negro movement. Zora Neale Hurston was raised in an all-black town in Florida before moving to New York where she studied anthropology at Columbia University with Franz Boas and Melville Herskovits. Hurston is now well known as an ethnographer and collector of folklore. In this citation, she articulates the central notions of what I call the progressive narrative, which takes slavery as a starting-point for progressive development and eventual inclusion in modern society. The second is from Marcus Garvey, founding leader of the largest popular movement in black American history. An admirer of Booker T. Washington, Garvey was born in Jamaica and made his way to New York via England and the Tuskegee Institute, where he arrived only weeks before Washington's death. His 'Back to Africa' movement sought to restore pride and glory to blacks through redemption in the home country. These became formative ideas for all succeeding black nationalist movements.
Formative for the third generation was the Second World War and the second wave in the Great Migration, as well as the post-war prosperity which ushered in a youth-oriented consumer society and an accompanying mass culture. The progressive narrative takes on many attributes of a discourse in this period, framing the acceptable terms of representation. It is the framework through which the civil rights movement emerges. Begun in the mid-1950s after a landmark decision by the Supreme Court, it confirms the right of blacks to equal educational opportunities and, spurred on by black youth from segregated institutions of higher learning, the movement was largely Southern-based and religion-led. It found its exemplary leader in Martin Luther King, Jr, a Baptist minister who gave voice to key aspects of the narrative: progressive inclusion into the dominant institutions through good works. King was able to dramatize everyday activity through linking it to religious themes long present in the black church. His speech flowed from a long history of subtle resistance transcribed into religious metaphor, spoken and sung. Extremely powerful in the South, and also when televised to a wider audience, this type of cultural politics and political performance faulted as the movement moved Northward and into the much tougher conditions of its urban ghettos. A modernized, urban-based Black nationalism, spurred on by a new vision of Africa and its anti-colonialist movements as well as by a reinvigorated Nation of Islam exemplified in the figure of Malcolm X combined to revitalize the Redemptive narrative.
These two representations of the collective, as framed through a progressive and a redemptive narrative, competed for support among American blacks, a meaning struggle in which the mass media played a very significant role. This was especially the case since the mass media provided the texts and the interpretations of and for the dominant white society. The newly developed media of television played a major role here. It is not by chance that Martin Luther King and Malcolm X became the exemplary figures they did, both performed as well on camera as before a live audience. In the trajectory of the civil rights movement one can trace a convergence of the two narrative frames and in the aftermath, their reconciliation and institutionalization in Black Studies programs at colleges and universities across the American nation.
Conclusion
The aim here has been to outline a theory of cultural trauma with reference to the meaning and place of slavery in the formation of African American identity. The focus on representation was not meant to downplay or underestimate the real suffering or costs this involved. In this study I have linked collective identity formation with collective memory, seeing memory as a signifying practice and as a cornerstone of group identity. The notion of an 'African American' emerged as part of the efforts of a generation of black intellectuals to come to grips with their, more collective than individual, rejection by American society after being promised full integration following the end of the Civil War. Slavery, not so much as experience, but as a form of memory, was a focal point of reference in this process. The dominant white society was in the process of re-interpreting the war which had torn the nation in two, and in the process slavery was consigned to the margins of importance, along with former slaves. This was seen as necessary to processes of reconciliation aimed at bringing a divided nation back together. For the marginalized this reconciliation meant a crisis of identity and identification. Who were they, who were neither white nor fully-accepted Americans? It was here that the notion of an African American was put forward, along with the idea of a New Negro a little later. Succeeding generations of American blacks have collectively formed themselves and renegotiated their relationship to the dominant society with slavery as a backdrop. This process occurred on the 'normal' fields of politics, through organizations like the National Association for the Advancement of Colored People (NAACP) and established political parties, as well as through social movements and other extra-institutional means. It also occurred in the cultural arena, through struggles for representation and recognition. In all areas and arenas the past was always present.
The issue of the historical veracity, or fit, between the narratives and real experience remains to be explored. This in fact is part of the point of the opening anecdote concerning the often problematic relation between history and memory. That inherited frameworks of meaning or interpretation don't 'fit' a new situation is something commonly discussed in the sociological study of science in relation to crises in theory and explanation, or in the study of ideologies and their fit or reception with respect to particular social groups or classes (Eyerman, 1981) . Some of these issues are relevant here. The re-awaking of the civil rights as a social movement in the mid-1950s occurred within the framework provided by the progressive narrative. As the movement stagnated in the South and moved northward, its focus on progressive integration as much as its principled, tactical to some, use of non-violence, seemed to many to be wrong or impossible in the new context. Neither the tactics nor the narrative framework fit the new situation, some argued, and the new groups who were to bear and practice them. Other frameworks, as well as tactics, could be and were called upon to challenge its place as the dominant mode of understanding. This created another form of crisis, an internal struggle to 'define the situation' and to deal with it accordingly. This, however, does not necessarily mean that the progressive narrative was or could be called 'false' or mistaken, as in the case of our social psychologist whose memory could be faulted through calling upon factual historical documents. Frameworks of meaning and interpretation cannot easily be falsified and thus rejected in this manner. They are more like the meta-theoretical presuppositions which make generalization and trans-situational understanding possible. In this sense, and in the current example, such frameworks, like Kantian categories, make thinking the collective possible. There is, however, a level of pragmatism here in the sense that both narrative frames implied forms of practice, both in the long and short term. The progressive narrative implied a long-term strategy of social integration in that it aimed at overcoming social marginalization. The redemptive narrative, on the other hand, especially as articulated by the young Malcolm X in his polemics against the impossible dream of integration, called upon a strategy of withdrawal and separation. Within this pragmatic mode, there might also be an implicit time dimension: how long must one wait to see who is right. One of the most famous phrases used by Martin Luther King, Jr. in his sermons was just this 'How long?'. While for him this was a rallying cry to protest within the progressive narrative, at least at first, for Malcolm X the answer was already given in the premises: 'No longer!'.
At another level of meaning, the concept of narrative can be applied directly in reference to experience. 9 In discussing the purpose and significance of the Truth and Reconciliation Commission hearings in South Africa, the writer Njabulo Ndebele (1998) is hopeful that 'the narratives of memory' which are brought forth will help establish a more truthful understanding of the history of apartheid. He writes:
. . . time seems to have rescued the imagination. Time has given the recall of memory the power of reflection associated with narrative . . . narratives of memory, in which real events are recalled, stand to guarantee us occasions for some serious moments of reflection. (1998: 20) Here, narrative is directly connected to experience and also to critical reflection. It is a 'guarantee' and check against established discourses of power. I would call this a moral or social narrative (Cairns and Roe, 2003) in that the stories constructed here are located in reference to a particular normative perspective from within which events make sense. This way of thinking is not far from the Hegelian-Marxism as developed in the early works of Georg Lukacs and the Frankfurt School (Eyerman, 1981) , where some dynamic event, a trauma perhaps, broke the flow of everyday life and created the possibility for critical reflection in the wake of crisis. 10 The keyword here is 'critical', for criticism depends upon having some kind of perspective or standpoint from which to judge. In this more commonsensical usage, narratives are stories, in Ndebele's case true stories, which give an account of events through structuring them within a meaningful framework. There is a truth-claim implied here, as such accounts can be shown to be false or mistaken, just as in my introductory anecdote, but there is a transcendent moment implied as well, in the sense that the same facts may be interpreted differently depending upon the narrative frame. For example, the American-Vietnamese war could be seen as another colonial war, as many American anti-war activists saw it, or as a war for peace and democracy, as many in the American government saw it. The same number of people died. One can imagine the same in South Africa. My usage of narrative moves between these levels, the rooted commonsensical and meta-theoretical; like the notion of paradigm as developed by Thomas Kuhn, it aims to capture both the continuity and change in the frameworks of understanding which guide social practices. Such narratives are both subject to counter-claims rooted in notions of success and failure and resistant to them.
